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THE PHILOSOPHY OF ARISTOTLE. 

Translated from the German of G, W. F. Hegel. 

II.?The Metaphysics. 

The speculative idea of Aristotle is to be gathered princi 
pally from the books of The Metaphysics, the main source 

being the last chapter of the 12th Book (A), which treats of 
divine thinking. But this work has, as we have before men 

tioned, a quite peculiar difficulty in its composition: several 
writings have been pieced together, and this work is the 
result. Aristotle and the ancients do not know this work at 
all under the present name of Metaphysics, but they call it 
npcorrj 0do<ro(pta [Prima Philosophid]. Or if the body of this 
work is one, as seems from the general connection,* at all 
events it cannot be* said to be well arranged and clearly writ 

ten. This pure philosophy is defined by Aristotle (Met. IV. 
1 [or Book III. Bohn's tr.]) and carefully discriminated from 
the other sciences as "The Science of what exists, in so far as 

it exists [i. e. in its totality], and what pertains to it in-and 

for-itself." To know scientifically the nature of this substance 

(oiHTta) is Aristotle's chief endeavor (Met. VII. 1, [Bohn VI.]) 
In this Ontology, or, as we call it, Logic, he investigates and 
defines accurately the four principles (Met. I. 3): first, the 

determinateness or quality, as such, through which some 

thing is this, the essence or form ; secondly, the matter ; 

thirdly, the principle of motion ; and fourthly, the principle 
of final cause or of the good. In the course of this work 
Aristotle refers frequently to the definition of these ideas; 
but in this work, as in others, all is arranged in a loose man 

ner, although it is united to a genuine speculative insight. 
Next we have two chief forms, which Aristotle defines as 

potentiality (d6va/ju<;) and actuality {hipfzca); afterwards 

still more definitely as entelechy (ivreAijfera), or free activity 
which has its final cause (rd riAoc) in itself and is the real 
ization of this final cause. These are determinations [defini 

* Professor C. L. Michelet, the editor of this work of Hegel, has discussed 
these questions fully in his work, "Examen critique de Vouvrage d'Aristote, inti 

tule' Metaphysique." 
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tions or distinctions] that occur everywhere in Aristotle, and 
are discussed in extenso in the 9th Book of the Metaphysics 
[Book VIII. Bohn's tr.], and one must learn them in order to 

comprehend Aristotelian philosophy. The expression duva 

[jus in Aristotle is the natural capacity, the In-itself [poten 
tiality], the objective; secondly, it is the abstract Universal 
as such, the idea; the matter which can assume all forms 
without being itself the formative principle. With such an 
enrr/y abstraction as the "Thing in itself" Aristotle has 

nothing to do. The Energy [Actuality], or more concretely 
the Subjectivity, is the actualizing form, the negativity which 
relates to itself. When we, on the other hand, use the term 

"Essence," we do not posit [express] activity in it; but Es 
sence is only the In-itself, only potentiality without infinite 
form ["infinite" means self-related]- The chief point in the 
definition of "substance" is, according to Aristotle, that it is 
to be distinguished from mere matter (Met. VII. 3); in com 

mon life matter passes ordinarily for what is substantial. 
Whatever exists, contains matter; all change implies a sub 

strate (u7roxet[i?vov); for the reason, however, that matter itself 
is only potentiality, and not the Actuality which belongs to 
the Form, the Activity of the form is essential to the matter 
in order that it [i. e. matter] may possess reality (Met. VIII. 

[VII.] 1-2). With Aristotle, therefore, duva^cs does not have 
the signification of Force at all (force is rather an imperfect 
phase of Form), but rather capacity?but not in the sense of 
undetermined possibility ; Ipepfeca, however, is the pure self 

activity [spontaneity]. Through the entire middle ages these 
distinctions were considered very important. According to 

Aristotle, therefore, the essential absolute substance has po 

tentiality and actuality, form and matter; these are not sepa 
rate from each other, but the true Objective possesses also 

activity in itself, while the true Subjective has also poten 

tiality. 
From this exposition becomes clear the nature of the an 

tithesis between the Platonic and Aristotelian Ideas. For, 

although the Idea in Plato is in itself essentially concrete 
and determined [definite], yet Aristotle goes further [in defin 
ing it]. In so far, namely, as the Idea is self-determined, the 
relation of its moments can be more definitely stated; and 
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this relation of moments to each other is to be apprehended 
as nothing else than Activity. With ns it is easy to make 
understood what is meant by the defect [lack or onesided 
ness] of the Universal, i. e. the defect of that which is only 
in-itself [or potential]. The Universal has, since it is univer 
sal [merely general], as yet ["so far forth"] no actuality; for 
since the In-itself [potentiality] is inert, the activity of the 
process of actualization is not yet posited [or expressed] in 
it. Reason, laws, &c, are in this sense abstract; but the Ra 

tional as self-actualizing we recognize as necessary [or over 

ruling power]: and therefore we do not lay much stress on 

such general laws. The Platonic standpoint expresses the 
essence more as the objective, the good, the final cause, the 

Universal in general; in this, however, there is lacking the 

principle of living [vital] Subjectivity as the moment of actu 

ality ; or, at least, this principle seems to remain fixed in the 

background, and in fact this negative principle is not ex 

pressed by Plato in so immediate a form, although it is con 
tained essentially in his doctrine that defines the Absolute 
as the unity of opposites; for this unity is essentially nega 
tive unity of these opposites which cancels [annuls] their 

other-being, their opposition, and reduces them to self-rela 

tion. But Aristotle defines in a precise manner this nega 

tivity, this active process of actualization, as Energy: its 

nature is to cancel this unity and to dirempt [i. e. duplicate 

itself] this being-for-itself, and to posit the diremption; for, 
as Aristotle says (Met. VII. 13), 

" The Entelechy sunders." 

The Platonic idea, on the contrary, is rather that cancelling 
of the opposites wherein one of the opposites is itself the 

unity. While therefore, with Plato, the affirmative principle, 
the idea seized as the mere abstract self-identity, is taken for 

the highest; on the other hand, with Aristotle, the moment 
of negativity, not as change, nor as nothing, but as distinc 

tion [or difference], determination, is reached and brought 
into use by him. This principle of individualization, not in 
the sense of a contingent and merely special subjectivity, but 
of the pure subjectivity, is the peculiar doctrine of Aristotle. 

Aristotle, too, holds the Good taken as the universal end, to 

be the substantial principle, and holds it in opposition to 
Heraclitus and to the Eleatics. 

" The Becoming" of Heracli 
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tus is a correct, essential determination; but the category of 

Change lacks the determination of identity with itself, the 
solidity of universality. The stream is perpetually chang 
ing ; and yet it is perennial, and is still more than this, a uni 
versal existence. From this, then, it is clear that Aristotle 
contends (Met. IV. 3-6) particularly against Heraclitus and 
others when he says that being and non-being are not the 

same; and with this founds the well-known principle of con 

tradiction [which is illustrated by the assertion] that a man 
is not a ship. It is evident that Aristotle does not intend to 
apply this remark to pure being or non-being, this abstrac 
tion which is essentially only the transition of the one into 
the other; but under that which is, he understands essentially 
-substance, idea, Reason, but in the sense of an active final 

<?ause; while, on the one hand, he sets up the Universal 

against the principle of mere change, so too, on the other 

hand, he defends the principle of activity against the Pytha 
gorean system of numbers and the Platonic system of ideas. 

Although Aristotle polemicizes against both in many places, 
yet the objections which he urges, all hinge on one point 
[already quoted by Hegel in speaking of Pythagoras]: The 
activity is not to be found in these principles ; that " actual 
things participate in ideas" is an empty expression or a poet 
ical metaphor. The ideas, as abstract universal determinate 

nesses, are according to number just as numerous as the 

things, but cannot for this reason be exhibited as their 
-causes. Further contradictions are involved by assuming in 

dependent genera, because in Socrates, e.g., there are several 
ideas combined: man, biped, animal (Met. I. 7 & 9). Aristo 
tle's category of "activity" is change, but a change posited 

within the Universal, change remaining self-identical; con 

sequently a determining which is self-determining, and 
therefore the self-realizing, universal, final cause ; in mere 

Change, on the contrary, [the conception of] self-preservation 
is not necessarily involved. This is the chief doctrine added 
to Philosophy by Aristotle. 

Aristotle distinguishes manifold moments in substance, 
inasmuch as the moments of activity and potentiality mani 
fest themselves not as united in one, but as separated. The 
full determination of this relation of energy to potentiality, 
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of form to matter, and the movement of this antithesis gives 
the different forms of substance. Here Aristotle goes through 
the list of substances; and they appear as a series of different 
kinds of substances which he takes up in succession rather 
than brings together into a system. The chief determinations 
are the following three moments: 

a. The substance sensuously perceived is that which has 
a matter differing from its actual form. This substance is 

consequently finite; for the separation and externality of 
form and matter to each other constitutes precisely the na 

ture of the finite in general. The sensuous substance, says 
Aristotle (Met. XII. 2), contains change, but in the form of 

transition into its opposite. The opposites vanish in each 

other; the third, which preserves itself from this opposition, 
the permanent under this change, is the Matter. The chief 

categories of change which Aristotle names are the four dis 

tinctions ; according to the What (xazd to r/), Quality (notov), 
Quantity {nooov), or the Where (nou). The first change is 
the beginning or ceasing of the simple, definite essence (xaza 

rode). The second change rs that of the properties (xara to 

ndOo$); the third, increase and diminution; the fourth, move 

ment. Matter is the dead substrate on which the changes 
that it suffers take placS. 

" 
Change is from the potential to 

the actual; the potential white is changed into the actual 

white. So that things do not arise from nothing, by chance; 
but everything begins from something which is not actual 

but only potential." The " 
potential" means, therefore, the 

general In-itself-existent which produces these determina 

tions without developing the one from the other. Matter is 

the simple potentiality, which however is self-opposed; so 

that sometliing only becomes in actuality what its matter was 

in potentiality. There are, therefore, three moments posited; 

(1) Matter as the universal substrate of change, indifferent to 

the antithesis involved in change (1$ ou); (2) the antithetic 
determinatenesses of form, which are negatives towards each 

other as annulling and positing (re and ere re); (3) the first 
Mover {u<p oh) the pure activity (Met. VII. 7; IX. 8; XII. 3). 
[Remark by Professor Michelet, the editor: "Not only the 
form in its annulling activity but also the matter is called rr 

by Aristotle, since in fact the annulled form serves as mere 
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material for the positing; so that he calls in the first passage 
the three moments ix twos, re, &ro rrvoc, in the last place re, 
e?C re, too woe."] But the activity is the unity of form and 

matter; how the last two are united in the first, Aristotle does 

not explain. In this manner appears on the sensuous sub 

stance the difference of the moments, but not as yet their re 

turn into themselves; but the activity is the negative which 

contains the antithetic sides in itself ideally, and hence it is 

already the goal of the process. 
6. A higher kind of substance, according to Aristotle (Met. 

IX. 2; VII. 7; XII. 3), is that which already contains the ac 

tivity which is the object of its process. This is the in-and 
for-itself determined Understanding whose content is the final 
cause which it actualizes through its activity without under 

going change like the mere sensuous substance. For the soul 

is essentially entelechy, a general process of determination 
which posits itself; not a merely formal activity whose 
content comes from elsewhere. But since the active process 

posits its content in the actuality, the latter remains the same; 
it is, however, still an activity different from the matter, al 

though the substance and the activity are united. Thus we 

have here another sort of matter which the Understanding 
demands as a presupposition. The two extremes are matter, 
as potentiality, and thought, as actuality; the former the pas 
sive Universal, the latter the active Universal; in the sensu* 
ous substance, on the contrary, the Active is conceived as 

quite different from the matter. In the former two moments 

change does not take place ; for they are the in-itself-existent 

Universal in an antithetic form. 
c. The highest point is, however, rather that in which po 

tentiality, activity, and entelechy are united,?the absolute 

substance which Aristotle (Met. XII. 6-7; IX. 8) defines in 

general thus: The in-and-for-itself existent (atdcov) is un 

moved [by others], but at the same time it moves [through 
itself], and its essence is pure activity without having matter. 

For matter as such is the passive upon which change takes 

place, and it therefore is not as yet one with the pure activity 
of this substance. Here we see indeed, as before, how a pre 
dicate can be denied without saying what its truth is; matter 
is, however, only that moment of the unmoved essence [i. e. 
1 3 
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it is the unmovedness of the essence taken abstractly]. If in 
modern times it has seemed a new thing to define the* Abso 
lute Essence as pure activity, we see that this happened only 

through ignorance of the Aristotelian philosophy. The scho 
lastics have rightly viewed this as the definition of God, and 
have applied to Him the designation of actus purus; there 
is no higher idealism than this. We might express this also 
in the following manner: God is the substance that contains 
within His potentiality also His actuality inseparably uni 
ted; in Him the potentiality is not distinct from the form, 
since He produces His content-determinations from Himself. 
In this Aristotle differs from Plato, and from this position he 
polemicizes against the principle of number, and against the 

idea and the Universal; because if the latter is inert, it is not 
identical with actuality, is no movement. The inert ideas 
and numbers of Plato thus bring nothing into actuality; but 
the Absolute of Aristotle is in its repose at the same time an 
absolute activity. 

More in detail, Aristotle remarks (Met. XII. [XI.] 6) upon 
this subject: "It can happen that what has potentiality is 
not actual; for this reason it does not help us any to make 
substances eternal, as does the doctrine of ideas, if they do 
not contain a principle which admits of change. And, more 

over, it would not avail anything if it did possess such a 

principle unless it were active; for then there would be no 

change. Nay, even were it active, if its substance were only 
a potentiality, then there could be no eternal motion; for po 

tentiality admits of existence and non-existence. Hence there 
must be a principle whose substance is to be apprehended 
as activity." Thus in Spirit the substance is energy itself. 
" There seems at this point, however, to arise a doubt. For all 

activity seems to be possible, but not all possible to energize 
[i. e. not every potentiality is actual]; so that the potential 
seems to be primary [or antecedent to energy]," for it is the 
Universal [general]. "But if it were so, no being would exist; 
for it is possible that a thing might be although it is not. 
But energy is higher than potentiality. It cannot, therefore, 
be said, as the Theologians affirm, that there was first in infi 
nite past time a chaos or night" (matter), 

" 
or, as the Physi 

cists hold, that all existed simultaneously [i. e. all is eternal]. 
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How could this first [chaos or matter] be changed if nothing 
actual were the cause ? for matter cannot move itself, but 

only the workman can move it. Therefore Leucippus and 

Plato assert movement to be eternal, but they do not say 

why." The pure activity is, according to Aristotle (Met. IX. 

8), prior to potentiality, not according to time, but according 
to essence [logically, not chronologically, prior]. Time is a 

subordinate and is not a constituent element of what is uni 

versal ; for the absolutely primal Essence is, as, Aristotle says 
at the close of the 6th chapter of the 12th Book, 

" that which 
abides self-identical in equal [self-consistent] actuality." In 

that assumption of a chaos, &c, an actuality is posited which 

becomes another, not itself, and thus has a presupposition 
[i.e. it presupposes the other as its possibility]; chaos is, 

however, only the empty potentiality. 
The true essence is to be posited, continues Aristotle, as 

that "which moves in a circle" (Met. XH. 7); "and this is not 

alone to be seen in the thinking reason, but also in the fact." 

From the determination of the Absolute essence as active 

which makes it issue forth into actuality, it follows that it 
exists in an objective manner in visible nature. As the 

self-identical which is visible, this absolute essence is " the 

eternal heavens"; the two modes of exhibition of the Ab 

solute are thus the thinking Reason and the eternal heavens. 
But the heavens are [passively] in motion: they should, how 

ever, be also an active mover. While the spherical form 
is thus moving and moved, there is a middle term which 

moves but is the unmoved, and is at the same time eternal 
and a substance and an energy.* This great doctrine of Aris 

* Note by ProJ. Michelet.?"Since this Hegelian exposition of the famous Aris 

totelian passage has so many authorities for it, the editor did not venture to follow 

the practice of his associate editors here, as he has done elsewhere frequently in 

these lectures, and change inaccuracies silently. It is clear that Aristotle speaks 
in this place of three substances: (1) A sublunary world which is moved by the 
heavens; (2) the heavens as the middle, which are at once mover and moved; 

<3) and God tbe unmoved mover. The passage must be punctuated according 
to Alexander Aphrodisias (Schol. in Arist. Ed. Brandis, p. 804, 6), Cardinal Bes 

sarion (Aristotle lat. ed. Bekk. p. 525, 6), and others, so that the translation will 

read as follows : Besides the perpetually moved heaven, there 44 is also some 

thing which it moves. But since that which is moving and moved at the same 

time is also a middle term, it follows that there is also an unmoved mover." Cf. 

Michelet: Exam. Crit. p. 192. 
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totle, as the circle of the Reason returning into itself, sounds; 
like doctrines that have been reached in modern times; the 
"unmoved which moves" is the Idea which is in eternal self 

identity, which remains in relation to itself while it moves. 

He explains this in the following way: 
" Its movement is de 

termined in this manner :* that moves which is desired and 

thought; it is, however, itself unmoved, and the original of 
both is the same." That is the final cause whose content is 
desire and thought; such a final cause is the Beautiful or the 
Good. 

" For what is desired is that which appears as beau 
tiful" (i.e. which pleases), "whose first" (or final cause). " which is willed by the will is what is beautiful. We desire 
it, however, because it so appears, rather than that it so ap 

pears because we desire it." For then it would be posited 

only through the [subjective] activity; it is,however, posited 
as an independent objective essence through which our desire 

is first aroused. The true principle is in this, however, the 

thinking [activity]; for thought is only moved by thought. 
The other co-element, ouoTotyta* is however intelligible" (one 

scarcely believes his eyes) "in-and-for itself," namely, the in 

and-for-itself-existing thought which is posited as objective ; 
" and this substance of the other element is the first; the first 

substance is, however, the simple, the pure activity. The 

Beautiful and the Best are precisely similar; and the first 

[cause] is eternally the absolute, or the best possible. But 

that the final cause [or the purpose] belongs to the unmoved 

is evident. What is moved can also be otherwise than it is. 

The movement (fopd) is the first change; the first movement 

is again the circular movement; this latter is, however, moved 

by the former." According to Aristotle, therefore, the Idea, 
the principium cognoscendi, is also the mover, the principi 
um essendi; he expresses this as God, and shows its relation 

to the individual consciousness. 
" The first cause is neces 

sary. Necessary is to be predicated in three ways: firstly, 
the violent [external force] which is against the inclination 

(napa rrp bp/ifo); the second, without which the good is not; 
thirdly, what cannot be in another manner, but is absolutely 
as it is. To such a principle of the unmoved the heavens are 

* Note by Hegel. 
? 

I'udzoe^ia 
is a good word; it may signify an element 

which is its own element, and determines itself only through itself. 
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attached and the whole of nature,"?the visible eternal and 
the visible changeable. This system endures always. 

" For 

us, however," as individuals, 
" it is an abode permitted only 

for a short time, which is most excellent. To the former [i. e. 

God] it is eternally thus; for us this is impossible. Since, 
now, His activity is enjoyment itself, it happens on this ac 

count that waking, feeling and thinking are the richest in 

pleasure : hopes and memories are enjoyment [mediately] 
for the same reason. The thinking, however, which is pure 
for-itself is a thinking of that which is the most excellent in 
and-for-itself'; the thought is for itself its own absolute final 
cause. The distinction and antithesis in'the activity, and the 

cancelling of the same, is expressed by Aristotle thus : "The 

thought thinks itself through participation {fiezdbjipcv) in 

thought; it is, however, thought through contact and think 
ing ; so that the thought and that which is thought are the 
same." Thought, since it is the unmoved which moves [causes 

motion], has an object, which however passes into activity 
since its content is also wrhat is produced through thought, 
and hence identical with the activity of thinking. [The ob 
ject of thought is first begotten in the activity of thinking, 
which is therefore a separation of the thought as an object. 
Here, in the thinking, is therefore that which is moved and 

that which moves the same: since the substance of that which 

is thought is the thinking activity, that which is thought is 
the absolute cause which, itself unmoved, is identical with 
the thought which is moved by it; the separation and the 

relation are one and the same. The chief moment of the Aris 

totelian philosophy is therefore this: that the energy of 

thinking and the object which is thought are one and the 
same ; 

" for that which apprehends what is thought and the 

essence, is thought. Its possession is one with its activity 

(ivepyec ds i%a>v) [or, it is, a continuous energy]; so that this" 
total of activity through which it thinks itself "is more divine 
than that which the thinking reason supposes to possess that 
attribute"?i. e. the content of thought. Not that which is 

thought is the more excellent, but the energy of thinking it 
self; the activity of the apprehending produces that which is 

perceived [the total activity is more divine than one phase or 
moment of it seized abstractly], 

" 
Speculation (77 deapta) is 

1 3 * 



190 Hegel on the Philosophy of Aristotle. 

thus the most delightful and best. If God, now, is always 
in this, as we are at times" (in whom this eternal thinking, 
which is God himself, occurs only as individual condition), 
" then He is admirable; if still more, then more admirable. 
But He is thus. Life, too, is His; for the actuality of thought 
is life. He, however, is activity; the activity returning into 
itself is His most excellent and eternal life. We say, there 

fore, that God is an eternal and the best life." From this 
substance Aristotle excludes, moreover, quantity. 
We in our language describe the absolute, the true, as the 

unity of the subjective and objective, which on this^account 
is neither the one nor the other, and as well the one as the 

other: but Aristotle has likewise expressed himself in these 

forms which are still to-day the deepest speculative forms, 
and has defined the Absolute and True in its highest clear 
ness. Hence it is not a dry identity of the abstract under 

standing that he means, but he distinguishes subjective and 

objective firmly and strictly. Such dead identity is not the 
most worthy of honor?it is not the God of Aristotle; but 
Aristotle finds energy to be this. Unity is also a poor, un 

philosophical expression, and the true philosophy is not the 
" 

system of identity": but its principle is a unity which is 

activity, movement, repulsion, and hence is identical with it 

self in its difference. If Aristotle had made the insipid iden 

tity of the understanding, or of experience, his principle, he 

would never have come to such speculative ideas, and would 

not have posited individuality and activity higher than general 
potentiality. The thought as that which is thought [i. e. the 

object] is nothing else than the absolute idea considered 

in-itself? "the Father" [stated theologically]; yet this first, 
unmoved, as distinct from the activity, is still as absolute the 

activity itself, and is first posited in its truth when posited 
through this. In the doctrine of the soul, Aristotle returns 

again to this speculative thinking; it is in that place, how 

ever, to Aristotle a condition to be taken up separately and 

empirically just like other conditions, such as sleep, weari 

ness, &c. He does not say in that place that it is the only 

truth, that all is thought; but he says: it is the first, strong 

est, most honored. We, however, say: that thought as the 

absolutely self-related is the truth; that thought is all truth, 
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though we encounter in ordinary consciousness such activi 

ties as feeling, &c, as actual, side by side with the thinking 
Although Aristotle does not express himself as Philosophy 
does at the present day, yet there lies at bottom the same in 

sight ; he does not speak of a special nature of Reason, but 

of universal Reason. It is precisely the character of Aristo 

tle's speculative philosophy, to consider all objects in [specu 

lative] thought [i.e. as total processes and not as abstract 

phases], and thus to elevate them into thoughts [i. e. taking 
any mere empirical object to bring it before the mind as a 

whole, and thus to seize it in its universality and necessity] > 
so that while they are as thoughts [total processes] they are 

in their truth. By this statement it is not meant, however, 
that the objects of nature are therefore thinking [or conscious} 
beings]; but, when they are thought subjectively by me,my 
thought is also the ideal totality [necessary form of the real 

ity] of the thing, which thus constitutes their in-and-for-itself 

existing substance. In nature the Idea exists, however, not 

for itself as thought in this freedom, but has flesh and blood, 
and is encumbered with externality; this flesh and blood has,, 
however, a soul, and this is its idea. In the common defini 

tion of truth according to which it is " the agreement of the 
conception with its object," truth does not yet find its com 

plete realization in the "conception"; for if I form a concep 
tion of a house or of a timber, I am not this content at all, but 

something quite different, and my conception is not at all in 

agreement with the object. Only in thinking is found the 
true agreement of the objective and subjective; I am identi 
cal with thinking. Aristotle is found, therefore, upon this 

highest standpoint; one cannot desire to know anything 
deeper, although he always uses the form of beginning from 
mere conceptions. 

Here Aristotle solves (Met. XII. 9) many doubts ; such as, 
e.g., whether thought is compound; or, whether science is 
the thing itself. "There arise still some*doubts concerning 
thought (voDc), which seems to be the most divine among all 
existences ; it has some difficulties in defining the conditions 
under which (ncoz &i%(op) it is this [i. e. the divinest]. If a man 

thinks nothing, but conducts himself as one who sleeps, what 

advantage has he over the latter? If, however, he thinks, but 
another controls him therein (&Mo xupcov), then that which is 
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his substance would not be the thinking (voj^c), but the 
thinking would be only a potentiality." He would not be in 
eternal activity. 

" Then he would not be the best substance; 
for on account of the (active) thinking (roD voeiv) he has his 
worth. Whether now, further, the thought or the thinking 
activity is his substance, tvhat does he think, himself or an 

other? and if another, always the same, or a different? Does 

it not make a difference whether one thinks the Beautiful, or 

only the Accidental ? First, now, if the thought is not the 

thinking [i. e. if mind is not an activity] but is only a faculty 
[or capacity], the act of continuous thinking would be a 
tiresome operation to it," for each force wastes itself. 

" In 

that case another would be more excellent than thought, 
namely, the object of thought (vooupevov); and the thinking 
and thought (to vo&v xae -fj vorjOK^) would find themselves in 

that condition which thinks the most inferior. Since this is 
to be avoided (as it is better not to see some things than to 
see them), then thinking would not be the best. Thought is 
therefore this : to think itself, because it is the most excel 
lent; and it is the thinking which is thinking of thinking. 
For understanding and feeling and opinion and deliberation 
seem always to concern another and to relate to themselves 

only incidentally. Moreover, if the thinking and being 
thought are different, in which of the two does the Good ap 
pertain to thought ? For the ideas of thinking and of that 
which is thought are not the same. Or is Science in some 

cases the thing itself [i.e. its own subject-matter]? In the 

practical, the subject-matter is immaterial substance and the 

determinateness of the final cause (77 obaia xai to tc dvac)\ 
in the theoretical it is the ground and the thinking. Since, 
therefore, that which is thought and the thought thereof are 
not different, these opposites, in so far as they have no matter, 
are the same; and there is only one thought of that which is 

thought." Reason which thinks itself is the absolute final 
cause, or the Good; for it is only on its own account. 

" Yet 

there is still a doubt whether the thinking is not a oompound; 
for in that case it might change in the parts of the whole. 
The Good is not in this or that part, but it is the best in the 
universe as another than it [i. e. the Good is found in the to 

tality]. Thus the thinking activity relates eternally to itself. 
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